a native of Gujarat, to conduct field research in North India regarding contemporary Indian attitudes towards rape and related issues. 5 They designed a survey and set of interview questions that Agrawal took to India in the summer of 2013, where she visited ten universities and institutions (see Fig. 4 ). 6 She conducted interviews with approximately seventy college-age men and women, and obtained 575 surveys.
7
In designing the survey and interview questions, Brown and Agrawal were especially interested in the extent to which traditional imaginings, including scriptural portrayals, of women and women's nature persist in the imaginations of young, collegeage students regarding gender relations. Pertinent data from the field study will be cited below to illustrate and illuminate the various topics we have chosen to discuss in this essay. [FIGURE 4] God-men and politicians on the rape of Jyoti Singh Pandey 5 In addition to the research project, Brown established a new course at his university for entering first-year students entitled "Rape in India, Rape in America, and Rape at Trinity." 6 There were 12 demographic and 27 substantive questions in the survey. The substantive questions employed a 5-point Likert scale. The interview questions were similar but open-ended. Readers interested in further details of the survey may contact the authors at mbrown@trinity.edu or nagrawal@trinity.edu. 7 The project was made possible by a grant from the Mellon Foundation for conducting summer undergraduate research.
Important aspects of the cultural and social assumptions regarding contemporary women in India were quickly revealed in the religiously charged comments by politicians and spiritual leaders following the death of Jyoti. The swami Asaram Bapu, an extremely wealthy, self-proclaimed "divine incarnation" followed by millions, during a religious discourse to his devotees about how to avoid violent crime like sexual assault, proclaimed The swami further explained that " [i] f the girl had chanted hymns to Goddess Saraswati and to Guru Diksha then she wouldn't have entered the bus...." 9 These comments followed his most explicit victim-blaming decree: "Only 5-6 people are not the culprits.
The victim daughter [Jyoti] is as guilty as her rapists...." 
6
In addition to invoking religious practice and rhetoric as a means to prevent rape, some politicians cited scripture in another religiously modulated mode of victim-blaming.
For instance, the Industry Minister of Madhya Pradesh and conservative member of the Bharatiya Janata Party, Kailash Vijayvargiya, cited the story of Rama's wife, Sita, and her abduction by Ravana in the Hindu epic, Ramayana, to implicate Jyoti in her own assault. In the epic, while Rama, Sita, and Rama's brother Lakshmana, were living in the forest, Ravana's henchman lured first Rama and then Lakshmana away from their encampment. Not wanting to leave Sita alone, Lakshmana drew a charmed line around her, protecting her as long as she did not cross it. With the brothers gone, Ravana saw his chance and approached in the guise of a religious mendicant, begging food. Acquiescing to the mendicant's demand that to honor him properly she needed to cross over the line, the "Lakshman rekha," Sita was immediately seized and carried off by Ravana.
Lakshman's physical line has come to represent in modern times a moral boundary not to be crossed.
Vijayvargiya, inspired by this story, accused Jyoti of transgressing proper limits:
"There is only one phrase for this and that is 'moral limit'; there is a lakshman rekha for every person, when that is crossed then the demon-king Raavan will abduct Goddess limit you deserve to be punished. Just like Sita was abducted by Ravana." 12 In an attempt to be even-handed, Vijayvargiya concluded that such limits apply to both men and women. The irony here is that Sita, in crossing the Lakshman Rekha, was treating the disguised Ravana fully in accord with sacred tradition, as a divine guest, an embodiment of a god. 13 In contrast, Ravana and the six rapists of Jyoti violated the traditional Hindu ideal that the body is a temple never to be desecrated.
In the midst of such victim-blaming commentary, something unprecedented, however, occurred. As Shoma Chaudhury, a founding member of the investigative news magazine Tehelka notes, comments like those of Asaram Bapu and Vijayvargiya were ridiculed by many, especially the young:
India has a galling history of blaming women for the violence that happens to them.
But now, when an older generation tried to mouth venal idiocies about how women should be chaste and cautious, the young turned on them with fierce scorn. 14 But
Chaudhury also adds the telling point,If they had been alone-a marginal raft of 12 with Vijayvargiya (see Fig. 5 ). How these notions are actually applied in real life, however, is more complicated. In contrast to the relatively high level of agreement that an assaulted woman is at least partially responsible for crossing moral limits when considered in the abstract, far fewer held Jyoti responsible for the attack that took her life.
While still distressingly high, a much smaller minority, 14% of women and 17% of men, either agreed or strongly agreed that Jyoti was primarily responsible for the attack that took her life (see Fig. 6 ). [FIGURES 5 AND 6] A related issue regarding the supposed transgression of traditional limits is the extent to which western culture is contributing to the erosion of time- Yet, in our survey, many respondents, both male and female, were inclined to agree with Mohan Bhagwat's assessment. We asked if rape in India is more an urban than a rural problem, and 56% of all respondents strongly agree or agreed, while only 25% disagreed or strongly disagreed (see Fig. 7 ). As for rape being "largely the result of western influences on Indian society," 48% agreed or strongly agreed, while 38% disagreed or strongly disagreed (see Fig. 8 ). [FIGURES 7 AND 8] .
If the erosion of Indian values is a significant contributing factor for rape, as 
Women in classical Hindu imagination
We will look specifically at various scriptural and sacrosanct accounts of women in the epics, Puranas, and The Laws of Manu. We include stories of goddesses as well as of women, as the boundary between divine and human in the Hindu imagination is often blurred. At this point we simply note that in our survey, in response to the question whether or not " [T] he characterization of women and woman's nature in sacred scriptures contributes to rape tolerant attitudes," 34% of women and 41% of men agreed or strongly agreed (see Fig. 9 ). [FIGURE 9 ] brother of Vichitravirya, the sage Vyasa, was called in to provide the necessary seed according to the tradition of niyoga, whereby a widow may conceive a child with the help of an approved surrogate father. The two widows, duty-bound as it were, submit to the sage but both are repulsed by him. Roy refers to these unions as "sanctioned rapes."
In the Ramayana, the episodes of the mutilation of the demonness Surpanakha and the abduction of Sita, already noted, are particularly revealing. Surpanakha, so the story goes in its various retellings, was wandering alone in the forest when she happened upon Rama and Lakshmana, falling instantly in love with them. Approaching them in a sexually provocative manner, she proposed marrying one, then the other. After being teased and mocked in turn by the two brothers, Surpanakha became desperate, threatening to eat Sita. And then the heroes swung into action: Rama ordered Lakshmana to punish her, and the dutiful brother proceeded to cut off her ears and nose, and depending on the version, even her hands, feet, nipples or breasts. 22 Roy concludes that regardless of the version, the lesson is the same and is "in line with the contemporary warnings handed out to women in India: if you assume that you are free to roam everywhere, even in the forests, you will be hurt by the most ostensibly chivalrous of 
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The Indian scholar Veena Talwar Oldenburg grew up hearing the Ramayana tales variously told to her by her grandmother, mother, and nanny. She also remembers observing the dramatic performance of Rama's life (Ramlila) in Delhi as a young girl.
The version of the Ramayana she was exposed to was primarily the popular Hindi version, the Ramcaritamanas by Tulsidas. Oldenburg emphasizes the misogynist message of the Surpanakha account:
This encounter indubitably encourages violence against women who are sexual aggressors. It also illustrates, par excellence, the lengths to which men may go to assuage their primal fear of unrestrained female sexuality….
This encounter endorses a social rule with enormous clarity: a sexually reprobate woman must be punished. Violently marking the face, like stamping of the A for adultery on a woman's forehead or stoning to death, is a similarly patriarchal formula to keep women's sexuality in check-on which male honor seems to depend.
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Oldenburg concludes that rape may be regarded as a consequence of a woman's uncontrolled desires. Surpanakha in order to keep her away from sin." 29 Thus, Erndl says, we find here a basic mistrust of women by men, whether the women be "good" or "bad."
This mistrust is evident in the story of Sita, who resided in Ravana's house before her rescue. Her residence there has aroused widespread suspicion on the part of many male pundits and also mythical males, including Rama. For "Sita, in the wishful twist of the male imagination, must have given in to her lustful and fickle nature." 30 And in the end, it is not Rama who has to prove his purity but Sita-who must leap into the fire to prove her unswerving fidelity to Rama. As Roy notes, Sita's abduction is the story most commonly cited in discussions of gang-rape, reflecting the common view that women who go out in public are at fault.
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As Oldenburg concludes, the Rama-Sita story is not so much about duty or dharma as it is "a tale of sexual transgression, exploitation, suspicion, and tension." 32 She adds:
"In pondering the subject I was astonished to find how strongly a two-thousand-year-old story still reflects the construction of gender in contemporary Indian society, with many of the sexual mores and behavioral expectations traceable in the present." 33 She also notes on the positive side the powerful model Sita provides for Indian women today, not just as the ideal good wife, but also as a woman who refuses to remain silent and 29 Translated by and quoted in Erndl, "The Mutilation of Surpanakha," 81. 30 Oldenburg, "Sita's Epic Journey," 168. 31 Roy, "Speaking Volumes." 32 Oldenburg, "Sita's Epic Journey," 170. 33 Oldenburg, "Sita's Epic Journey," 170.
submissive, speaking out against sexual violence and injustice in its various forms.
Women today often find in Sita a metaphor for their own miseries inflicted by husbands.
At the same time, the disparagement of women as seen in the Ramcaritamanas' descriptions of the lustful and evil nature of women, while perhaps reflecting only a highcaste assessment of women rather than a general Hindu view, nonetheless through its enormous popularity helps to maintain such derogatory views of women. Fig. 10 ).
[ Figure 10 ]. The Devi-Bhagavata provides an intriguing version that highlights male misinterpretations of female intentions. The demon Mahisha, so the story goes, having conquered all the gods and owning all the wealth in the world, learns about an overwhelmingly beautiful and many-armed woman whom he immediately desires to possess. She is, of course, the Goddess, radiantly charming, fair in all her limbs, but also holding weapons of war in her eighteen hands and drinking wine. Mahisha sends a number of envoys with proposals of marriage, hoping to win her over with gentle words and gifts, but should these prove of no avail, she is to be brought by force, but without hurting her so as not to break the romantic mood. When she refuses each envoy in turn, they offer various reasons to Mahisha for her rejection. One envoy argues that she is just a proud, arrogant woman and drunk to boot, thus not really aware of her helplessness.
Another offers a highly eroticized interpretation of the Goddess' response. According to 21 this envoy, when the Goddess said she had come to "lay your master low on the bed of battle," she had really meant she wanted to make love to Mahisha with herself on top and him below. And when she had proclaimed, "I will take away his life force," she was referring to taking his semen virile. The envoy concludes, "That is what she wishes to take from you, nothing else. An excellent woman seeks a husband using words overflowing with innuendo."
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In the end, of course, the Goddess destroys the incensed and excited Mahisha and all his allies. One message is certainly clear: "O men, beware when a women says no, even if her words might be twisted to mean yes." Such a warning is relevant today, as seen in our survey, where 25% of men strongly agreed or agreed with the statement that "Even when a woman says 'no,' she does not really mean it." 44 And almost a quarter of men simply were undecided. Thus only just over half disagreed. Women, too, are not unanimous in rejecting the idea of no meaning yes. Thirteen per cent agreed, but 72% disagreed, the rest undecided (see Fig. 11 ). [FIGURE 11 ].
Goddess stories have inspired many women to protest against male oppression and brutality. Perhaps the most dramatic of these is the real- 44 Question adopted from Easteal, "Belief about Rape." of loved ones" she had suffered over many years from the hands of such men. 45 After serving several years in jail for the crimes of her bandit career, she was released to the outrage of some, but was soon elected as a member of parliament, where she served for five years before being assassinated. She was hailed by many of the down-trodden as a heroine, even an incarnation of the goddess Durga. And Phoolan also "saw herself…as the incarnation of Durga, the restorer of dharma, social justice." There is certainly much truth in this last statement regarding the political and social conditions contributing to rape-at least many of our survey respondents would agree. In response to our question regarding possible contributing factors to rape in India, overwhelming majorities (66% to 88%) of men and women agreed that political and police corruption, politicians and policemen who themselves have committed rape, inadequate laws protecting women, inadequate law enforcement, an overwhelmed judicial system, and inadequate punishment for convicted rapists were all significant factors (see Table 1 ). Among other factors listed on the survey, only a small majority (56% for women and 54% for men) saw a too permissive society as a contributing factor to India's rape-tolerant culture. In any case, our respondents clearly take "these responsible elements to task" as the Hindu Janajagrati Samiti blogger above advocates. However, 74% of women and 67% of men (with only 3% and 5%, respectively, disagreeing) saw still another important factor: "Inadequate sensitization of boys and young men to issues of gender." This last finding points to various cultural factors, including possibly the status of women vis-à-vis goddess images, which are not in opposition to political and police corruption but go hand in hand with it. Are the battered goddess images really "insulting," or are they rather calling attention in dramatic fashion to the hypocrisy of Indian men who batter their wives while honoring the goddesses?
[ The various critiques of the ad campaign notwithstanding, the disjunction between the divine feminine and women both in the flesh and in the negative portrayals of women in the sacred traditions, is quite troubling. Negative representations of women in religious literature, of course, are not the sole cause for violence against women in a given culture, as we have just seen. In the concluding section, we will consider very briefly theories that look at the larger context in which such sexual violence erupts, the sort of violence that claimed the life of Jyoti Singh Pandey.
Why do some men rape? Why did Jyoti die?
The sexual violence against Jyoti raises two questions. First, and long debated in the scholarly literature since Susan Brownmiller's pioneering book, Against Our Will: Men, Women, and Rape (1975) , is why do some men rape. And second is why do some rapists mutilate the genitalia of their rape victims. This latter question, receiving increasing scholarly attention, is particularly relevant to Jyoti's case, the brutality of her attackers being one contributing factor to the huge protests around the country. But first, let us focus on the question regarding why some men rape.
One question of our survey listed a number of possible reasons, biological, psychological, and social, for why men rape (see Table 2 ). Women strongly favored while men somewhat favored these biological and psychological reasons:
"inherent male nature" (79% of women; 55% of men), "sexual frustration" (89% of women; 81% of men), "desire or need to prove manliness" (82% of women; 58% of men), and "desire to exercise power over women" (74% of women; 54% of men).
"Hatred or fear of women" was favored by less than half of women (45%), and by less than one third of men (30%). Social factors such as low social status were favored by less than half (48% of women; 44% of men), while poverty was favored by still fewer (35% of women; 29% of men). Social/cultural conditioning in general, however, was favored by relatively small but significant majorities of both women (58%) and men (51%).
[ While the various reasons we put into our survey reflected our own familiarity with the reasons discussed in the scholarly literature, the survey data tend to confirm the growing consensus that the reasons for rape involve a number of multiple interacting factors, although our respondents give more weight to the biological than to the social and cultural factors increasingly favored by scholars.
The British historian of medicine, Roy Porter, writing more than a quarter of a century ago, provides an insightful overview of various early competing theories purporting to explain rape. 57 Among these, naturally, was Brownmiller's: rape is basically a political act, part of a male strategy to enforce and perpetuate patriarchy.
Porter contends, however, that patriarchy was sufficiently well established in Europe without rape so that men in power saw the rapist as a threat against their own authority, final-14-Nov-2.pdf. Gironda calls for "a theory that accounts for the psychological and cultural as well as for the physical impetuses for rape. By understanding that we cannot separate the mind from the body-by recognizing that the brain-mind is both a physical part of our body and the source of our psychology-we can realize that the physical act of rape is intertwined with the psychology behind it and the environment surrounding it."
with relatively low levels of sexual activity, low rates of rape, and no evidence of sexual frustration.
In his concluding remarks, Porter suggests that rape culture flourishes "on the margins" of society, including not only on the margins of civilized society (on the frontiers, in war), but also "on the psycho-margins, amongst loners, outsiders, who fail to be encultured into normal patriarchal sex. Above all, rape has marked youth sub-cultures, on the criminal margins." 61 These young males "lack the permanent erections of mature patriarchy-wealth, property, office, 'standing. '" 62 Unless these unassimilated males are integrated into the work force or sent off to war, they become the "waste of patriarchy…not its shock troops…but a diseased excrescence." In the precolonial and colonial period we know that the killing of unwanted female infants was widespread and in flagrant transgression of religious law that considers it the most heinous of crimes. A common method was to simply expose the newborn to the elements, in a distant field where she would die of cold and starvation. Was Sita abandoned as an infant by a family who did not want her and hoped that she would be found by Janak, the king of Vadeha, as he tilled his field during the seasonal ritual?
75 73 Chaudhury, "The Girl who Fired an Outcry." 74 Oldenburg, "Sita's Epic Journey," 161. 75 Oldenburg, "Sita's Epic Journey," 161. included, in some versions, the cutting off of her breasts? Nussbaum's insights help to synthesize the various biological, cultural, and social factors that underlie such tragedies.
Conclusion
The Hindu sacred traditions do not in themselves, of course, create tragedies like the rape and mutilation of Jyoti Singh Pandey. But at times they do reflect and perpetuate the misogynistic perspectives underlying the extreme objectification of women that facilitate such assaults. Those parts of the sacred tradition that contribute to such perspectives need to be recognized, critiqued, and rejected, not accorded the status of some divine norm for male behavior and attitudes.
There are many portrayals of women, and of sexuality, in the traditions that are useful and helpful to women. Aside from the image of the violent and aggressive goddess figures like Durga, the justice-invoking character of Draupadi, and the independent and assertive Sita, there are also positive erotic images of both men and women. These latter reflect what the Indian psychoanalyst Sudhir Kakar calls "the Indian combination of religiosity and eroticism" as manifest not only in the Kama Sutra but also in poetry and carvings such as at the temples at Khajuraho and Orissa-images that are an embarrassment to many contemporary Indians "influenced by a colonial Victorian morality." 83 In a recent response specifically to the gang-rape of Jyoti Pandey Singh, Kakar argues that in the process of imitating Western mores in film and fashion, India is losing sight of its own traditional core values such as the "ideal of the body as a temple 83 Sudhir Kakar, "Virtue and Pleasure," Outlook India.com, September 11, 1996, http://www.outlookindia.com/printarticle.aspx?202090. that must never be desecrated." At the same time, Kakar calls for assimilating the western ideals of "the unending search and respect for knowledge and the notion of universal human rights, which will help us to revitalize our own Indian civilisation." And more specifically, he adds, "The idea of full equality of women and their social emancipation, especially in the erotic sphere, is to be welcomed and advanced with all the strength at our command."
84
The rejection of the traditional negative images and the fore-fronting of the positive seem to be essential parts of the campaign to stop "sexual terrorism," as called for by the universal "no-sign" at the bottom of the Delhi-Gurgaon billboard. The figures of such proud and defiant, if long-suffering, women as Draupadi and Sita can serve to banish the notion that women who are assaulted or raped bring dishonor to themselves or their families. It is tragic that among our respondents, 25% of the women and 35% of the men agreed or strongly agreed that a rape victim brings dishonor to her family (see Fig. 12 ).
While such views point to the persistence of ancient literary and religious paradigms, the survey data also point to the large number of young Indians who reject the hoary misogynistic messages, and who support the campaign to stamp out sexual terrorism.
[FIGURE 12]
One of the more encouraging signs of the massive protests in the wake of Jyoti's death and the continued media attention to sexual assaults, however, is that more women seem willing to come forth and talk about rape, their own and others. And as Agrawal 84 Sudhir Kakar, comment in "How do We Stop Rapes? India Looks for Answers,"
Tehelka.com, December 20, 2012, http://www.tehelka.com/delhi-gangrape-outragedindia-reacts/?singlepage=1.
